Abstract: Based on the archaeological data, the literary evidence, and the epigraphic sources, the article offers an overview of the strong interrelation between the dynamic changes in rituals and the subsequent architectural and structural adjustments of their space of performance. Violent interaction, social transformation, peaceful cross8cultural com8 munication, the migration of new populations, the introduction of new cults, the mobility of ethnic and religious groups, ideological and political factors, and rivalry between cult places are some of the parameters that need to be taken into account, when studying the interdependence between ritual and space. Chronologically, the focus lies mainly on the Hellenistic and Roman Imperial periods, but a few selected examples from the preceding periods shall complete the picture of this complex phenomenon.
Introduction
Around 167 BC, Antiochos IV attempted to violently impose a dramatic change in religious attitude and practices upon Judaea. The accounts in the first and second books of the Maccabees inform us that the Seleucid king had issued a decree throughout his empire, according to which all his subjects were to become one people and abandon their ancestral laws and religion. In Judaea "ways and customs foreign to the country were to be introduced. Burnt offerings, sacrifices, and libations in the temple were forbidden; Sabbaths and feast8days were to be profaned […] . Altars, idols, and sacred precincts were to be established; swine and other unclean animals to be offered in sacrifice […] . The penalty for disobedience was death". 1 Apparently, the profanation of the existing religious traditions and the establishment of a different sacrificial practice fundamentally opposed to the Jewish laws of religious purity combined with newly founded sacred places was not enough, since the central sanctuary of Judaism, the temple in Jerusalem, experienced alterations regarding both the architectural setting for the ritual practices at the altar and, more importantly, its overall dedication: "On the fifteenth day of the month Kislev in the year 145 [= 167 BC] , 'the abomination of desolation' was set up on the altar […] . On the twenty8fifth day of the month they offered sacrifice on the pagan altar, which was on top of the altar of the Lord." 2 Furthermore, the temple at Jerusalem was to be re8dedicated to the Olympian Zeus. 3 Such an example of ritual dynamics born out of and based on enforcement can demonstrate how important sacred space and its modification were in order to suit the performative 'backstage' to new or changed rituals. 4 And yet, rituals often present and are represented in scholarly publications as an aspect of worship that seems to be least related to geography, physical environment and landscape. Nevertheless, sacred space in a more abstract perception of the term 2 1 Maccabees, I, 54. 59860: κα] πεντεκαιδεκ•τÓ Ìy`ρÜ Χασελε« τË π`yπτÝ κα] τεσσαρακοστË ¸τει èκοδ|yησαν βδ`λυγyα ^ρηyOEσεως ^π] τs θυσιαστzριον […] κα] π`yπτÓ κα] εYκ•δι το{ yηνsς θυσι•ζοντες ^π] τsν βωysν ©ς †ν ^π] το{ θυσιαστηρƒου. In the Greek text there is a strict terminological differentiation between the pagan altar (βωy|ς) and the altar of the temple (θυσιαστzριον). The "abomination of desolation" (βδ`λυγyα ^ρηyOEσεως) is certainly some sort of a cult statue, cf. Th. FISCHER, Seleukiden und Makkabäer, Bochum, 1980, p. 35837. While the first book of the Maccabees does not specify the exact form of sacrifice at this altar (the reference to the sacrifices of swines is related to all altars in Judaea), Flavius Josephus, Antiquitates Iudaicae XII, 253 (transl. R. MARCUS) states that on this pagan altar swines were sacrificed (^ποικοδοyzσας δ¥ κα] τË θυσιαστηρƒÝ βωysν ¼ βασιλε«ς σÅας ^πÑ αTτο{ κατ`σφαξε), a practice "neither lawful nor native to the religion of the Jews." 3 2 Maccabees VI, 2: yολ{ναι δ¥ κα] τsν ^ν ãεροσολÅyοις νε¡ κα] προσονοy•σαι ‹ιsς éλυyπƒου. At the same time the sanctuary on Mount Gerizim was to be dedicated to Zeus Xenios. 4 A. CHANIOTIS, "Ritual Dynamics in the Eastern Mediterranean: Case Studies in Ancient Greece and Asia Minor", in W.V. HARRIS (ed.), Rethinking the Mediterranean, Oxford, 2005, p. 150 uses the altar in the temple in Jerusalem as an illustrative example for the opposition between the continuous use of a sacred space and the continuity in ritual, thus, he does not take into account the importance of the architectural changes in the direct vicinity of the altar aiming at the adjustment of the sacred space to the new sacrificial ritual. acquired a profound significance, whenever single rituals or entire cults were peacefully transferred into or violently imposed upon a different cultural and sometimes religious context. 5 Some of the factors that generated a transfer of rituals were for example considerable movements of population in form of invasion, migration or colonization, the settlement of small groups of foreigners such as merchants, soldiers or exiles, the religious initiatives of a central administrative power, and the missionary activity of individuals or organized groups. 6 Rivalries between cities or sanctuaries could also lead to transformations of sacred space, but sometimes such remodellings mainly aimed at an increase of pomp, and are not closely connected to the transfer of ritual practices. 7 The numerous foundations of sanctuaries for the so8called 5 R. LANGER et al., "Transfer of Ritual", Journal of Ritual Studies 20.1 (2006), p. 1810. The destruction of sacred spaces and their subsequent elevation to symbols demonstrates also their enormous importance, e.g. the destruction of the second Jerusalem temple and its transformation into an eschatological symbol, or the destruction of the Greek temples during the Persian wars (I do not intend to discuss here the issue of the historicity of this passage in the so8called oath of Plataiai).
6 CHANIOTIS, l.c. . Already the Hettites seem to have written down and collected detailed instructions for ritual practices from various areas of Asia Minor, while ritual experts from these places must have been working for the Hettite administration and the royal house (the names of the ritual experts show that they came from Ankulla, Hurma, Arzawa, and Kizzuwatna), cf. D. BAWANYPECK, Die Rituale der Auguren, Heidelberg, 2005, p. 2418264 on ritual instructions from the second half of the thirteenth century found in Hattusa, but originating from Arzawa (most probably the area around Ephesos).
7 W. HELD, Das Heiligtum der Athena in Milet, Mainz, 2000 (Milesische Forschungen, 2), p. 85888 explains, for example, the erection of the Milesian temple of Athena on a large podium as a possible reaction to the impressive archaic temples of Myus. Even if we accept Held's imaginative assumption, the construction of the podium in Miletos had an aesthetical and not a ritual background. More complicated is, however, the situation as regards the Panhellenic sanctuaries in Isthmia and Nemea: One of the most distinctive features of the sanctuary at Isthmia is the extremely long altar, erected in the seventh century and enlarged to a length of 40 m during the fifth century ; the closest parallel is the long altar at the Nemean sanctuary, which had a similar development, since it was erected in the sixth and enlarged to a length of 41 m in the fourth century. Despite the plausible hypothesis, that Nemea took Isthmia as a model, it cannot be determined whether this adaptation of an architectural detail originated in aesthetic or ritual considerations (J. MYLONOPOULOS, Πελο̟fννησος ο'κητjριον Ποσειδ‹νος. Heiligtümer und Kulte des Poseidon auf der Peloponnes, Liège, 2003 [Kernos, Suppl. 13], p. 1668168). Since this 'interaction' between the two Panhellenic sanctuaries is related to a central element of cult activity (the altar), I am tempted to assume that in Isthmia and Nemea we do not have a case of merely a transmission of aesthetics, but also of ritual practices -at least in the level of performance. The physical Oriental and Egyptian cults 8 and the establishment of dependencies of the Epidaurian cult of Asklepios 9 are probably the best8known and most illustrative examples for the transfer of entirely new, alien ritual forms in the context of acculturation processes (Oriental, Egyptian cults) and the dissemination of traditional cults within their own cultural settings (Asklepios).
The stronger presence of specific architectural forms, especially in the Hellenistic and Roman Imperial periods, most probably reflects changes in the performative aspects of cults. The countless porticos, which decisively shaped the architectural image of sanctuaries and cities in this period, best illustrate an intensification of performance. Even in rain, worshippers standing in a portico could still observe a procession or sacrifice and participate at least in a passive way in the religious action. 10 At the same time, porticos more than any other architectural form created a monumental visual frame either leading the attention of the visitor directly to, or surrounding the very centre of the sanctuary (temple and altar). Innumerous Greek sanctuaries are visually shaped by stoas. The Asklepieion on Kos and the sanctuary of Athana on the acropolis of Lindos certainly belong to the most impressive examples. Sanctuaries like the one at Mamurt Kale or the sanctuary of Artemis Leukophryene in Magnesia on the Maeander also demonstrate how stoas can magnify the impression of sacred space. Dodona and Delos are good cases for time8honoured sanctuaries, which receive a higher spatial accentuation through the erection of stoas. The Asklepieion of Messene, the sanctuary of Zeus at Megalopolis, and again Dodona exemplify the function of stoas as impressive barriers that create a more intimate sacred space around the temple. Delphi, on the other hand, is indeed an interesting exception, since apart from the stoa of the Athenians and partly the one of Attallos no other stoa inside the temenos is really worth mentioning. Nevertheless, for visitors coming from the south the stoa of the Aetolians, the temple of Apollon, and the Attalid stoa must have created an appearance of the Nemean temenos during the sixth century BC, strongly reminiscent of the Olympian altis, has been interpreted by C. MORGAN, "Debating Patronage: The Cases of Argos and Corinth", in S. HORNBLOWER, C. MORGAN (eds.), Pindar's Poetry, Patrons, and Festivals. From Archaic Greece to the Roman Empire, Oxford 2007, p. 2578259 as a conscious attempt to legitimise the "parvenu in the crown cycle" by reference to Olympia. 8 The literature on this subject is vast. interesting visual axis of columns marking the very centre of the sanctuary. The numerous donations of edifices by Hellenistic rulers and Roman emperors are a manifestation of the increased instrumentalisation of religion. 11 The foundation of new festivals or the extension of old ones required adequate facilities, which naturally also changed the religious topography of an already existing sacred place. All these aspects, here only epigrammatically listed, demonstrate the intensity of the interaction between cults or rituals and their architectural setting.
For a full understanding of the aforementioned phenomenon one needs a combined study of archaeological data, the epigraphic material and the literary sources, since the scarcity of information that explicitly refers to architectural changes due to ritual transfer or transformations often presents an unsur8 mountable obstacle. Being aware of these uncertainties, in this article I shall attempt to give a brief overview of the dynamic modification or creation of sacred space most likely connected to the transmission or foundation of new cults mainly during the Hellenistic and Roman Imperial periods, using some cases studies from Asia Minor, the Near East, and Greece. The majority of the examples selected also exemplify cross8cultural interaction in different degrees of intensity.
Changed rituals -transformed places
A remodelling of space due to ritual changes can already be assumed for Minoan Crete. Apparently, ritual dances played an important role in the religious life of the island. The old palace of Knossos, for example, had at its northwest side an open space, some sort of courtyard. 12 During the New Palace 11 For dedications of Hellenistic rulers at Greek sanctuaries see B. SCHMIDT8DOUNAS, Geschenke erhalten die Freundschaft. Politik und Selbstdarstellung im Spiegel der Monumente, Berlin, 2000. It is interesting that stoas are a particularly popular type of dedication. There seems to be an apparent shift from the dedication of temples (extremely popular among archaic tyrants) towards stoas (both in sanctuaries and in public spaces such as the agora). Herodes Atticus is perhaps one of the best examples for a private individual who changed sacred space through his dedications and donations, cf. period, this courtyard was changed architecturally into a theatral area by means of two monumental staircases. Here, most probably ritual dances and other performances took place, while people standing on the steps could watch. Fragments of a wall painting (known as the Sacred Grove and Dance Fresco), found during the British excavations in Knossos, depict such a ritual act in a very similar architectural context. 13 The Spartan Artemision allows with a certain degree of doubt to intercon8 nect modifications of the religious topography of a cult place to dynamic changes in ritual activities. In the second century AD Pausanias visited Sparta and heard of a curious ritual at the famous sanctuary of Artemis Orthia: "The Spartan Limnatians, the Cynosurians, and the people of Mesoa and Pitane, while sacrificing to Artemis, fell to quarreling, which led also to bloodshed; many were killed at the altar and the rest died of disease. Whereat an oracle was delivered to them, that they should stain the altar with human blood. He used to be sacrificed upon whomever the lot fell, but Lycurgus changed the custom to a scourging of the lads, and so in this way the altar is stained with human blood. By them stands the priestess, holding the wooden image. Now it is small and light, but if ever the scourgers spare the lash because of a lad's beauty or high rank, then at once the priestess finds the image grow so heavy that she can hardly carry it." 14 Pausanias is apparently describing some kind of a rite de passage and offers an explanation for the primary form of the ritual (a human sacrifice) dictated by the divine will expressed through an oracle in immemorial times, and its modification for unknown reasons by Lycurgus: In a few sentences, the reader is informed about the transformation of a ritual act (perhaps some sort of a scapegoat ritual) -imposed on the Spartans by the gods -into a rite de passage conceived as an alternative to human sacrifice by a powerful and wise person without any apparent divine interference. represented by her cult statue, oversees in a miraculous way the correct realisation of the ritual act. While Pausanias does not even attempt to characterize the ritual in any form, Plutarch and Lucian who also refer to the same ritual, describe it as a contest. 15 At least two Roman inscriptions found in the sanctuary attest to the existence of the so8called "victor at the altar" (βωyον[ε]ƒκης) and, thus, confirm the characterization offered by the two ancient authors. 16 The archaeological excavations at the sanctuary of Artemis give us significant information about the changes in its religious topography, which should be connected with the transformation of the ritual in form and content: For centuries, the sanctuary appears to have consisted exclusively of a small temple and an altar. Two marble prohedria thrones connected with some sort of a theatral area dating to the late Hellenistic period demonstrate, however, that the old ritual was becoming more and more of a spectacle, in which obviously not only those directly participating were involved. 17 The semantic swift in both the internal conception and the external visualisation and presentation of the ritual becomes evident in Roman Imperial times, and especially after the erection of a stone theatre for the numerous visitors around the altar at the beginning of the third century AD. 18 Despite the well8known fact that theatres were important stages for ritual activity of almost any kind -especially from the Hellenistic period onwards -, 19 there is a clear difference between the use of an already existing structure and the erection of a new edifice for a very specific ritual, as in the case of the theatre around the altar of Artemis Orthia.
The most remarkable changes in ritual activity are normally connected with severe historical breaks. Despite the significant social, political, and nonetheless cultural developments of the Hellenistic era, it is mainly during the first century BC and the early Imperial period, with the foundation of Roman colonies in West Greece, Macedonia, and the Peloponnese, that Greek religion is permanently confronted with a similar, yet nevertheless conceptually different religious system. 20 Recently, V. Pirenne8Delforge has convincingly shown that the intriguing sacrifice for Artemis Laphria in Patrai is a Roman invention within the context of a preexisting Greek cult transferred from Kalydon to Patrai under Augustus after the foundation of the Roman colony. 21 Unlike the detailed description of the ritual itself, Pausanias' information concerning the sanctuary of Artemis Laphria on the acropolis of Patrai is extremely superficial, and even ambiguous. The perieget informs us about the existence of a sanctuary on the acropolis adding that the name (the epiclesis) is foreign and that the cult statue was brought to Patrai from Kalydon. 22 We cannot be sure, whether we are dealing with a new foundation or a rededication of an older sacred area. And yet, when Pausanias comes to the description of the sacrificial ritual, he refers in detail to the altar and the ephemeral wooden structures surrounding it during the sacrifice: "Round the altar in a circle they set up logs of wood still green, each of them sixteen cubits long. On the altar within the circle is placed the driest of their wood. Just before the time of the festival they construct a smooth ascent to the altar, piling earth upon the altar steps." 23 The sacrifice took place at the altar, which must have been on the acropolis. If we take into consideration the number and diversity of the sacrificial animals thrown alive into the flames (edible birds, wild boars, deer, gazelles, wolf8cubs, bear8cubs), we must conclude that the altar was indeed huge. Even if the temple of Artemis Laphria was an older edifice rededicated to the new goddess under Augustus, the altar was presumably created anew for the needs of the strange sacrificial ritual and certainly presented a big permanent change in the architectural and topographical layout of the acropolis. Every year, at the celebration of the Laphria the sacred space around the altar was temporarily modified through the logs of wood. They obviously had a practical purpose, keeping the wild sacrificial animals inside the ephemeral precinct, but, at the same time, they almost created a sacrificial arena as it were combining the idea of θÅειν with a Roman venatio, which was normally not conceived as a form of sacrifice.
The changes in the religious topography of sanctuaries after the foundation of a Roman colony on the Peloponnese are even more striking in two of the most important sanctuaries of Corinth: the sanctuary of Poseidon at Isthmia and the sanctuary of Demeter and Kore on Acrocorinth. According to the scarce evidence, the sacrificial meal was the most important ritual action in the sanctuary of Demeter and Kore, for numerous banqueting rooms impressively dominated the architectural design of the cult area. 24 The archaeological finds seem to indicate that the communal meal following the sacrifice gained enormous importance in the course of the sixth century BC, displaying an almost institutional character; it remained the dominant ritual activity as regards the architectural layout of the sanctuary until the destruction of Corinth in 146 BC and the subsequent abandonment of the cult place, which was, however, spared by the destructive rage of the Romans. Soon after the foundation of the Roman colony Laus Iulia Corinthiensis in 44 BC, the sanctuary was put into use again. Both the religious topography of the sanctuary and the character of the cult obviously underwent severe changes. Communal cult feasting clearly no longer played any role, since only one of the banquet buildings survived in a modified form serving a much different cause. The most striking novelty was, however, the erection of three small temples with identical floorplans on the upper terrace of the sanctuary during the second half of the first century AD. 25 Very probably, the three cult buildings may be identified as the temples of Demeter, Kore and the Fates seen by Pausanias in the second century AD (Fig. 1 above p. 55) . 26 It is intriguing that after a period of more than 700 years, during which the sanctuary had no need of a temple complex, the layout of the sanctuary became more canonical upon the arrival of the Roman colonists. The important differences between the Greek and Roman conceptions of the sacrificial meal most probably led to a fundamental shift of importance between the different ritual activities in the sanctuary, and in consequence to the radical remodelling of the architectural layout of the precinct. 27 The Panhellenic sanctuary of Poseidon at Isthmia experienced the same fate of an almost total negligence after the destruction of Corinth, with its altar being partially destroyed and roads bypassing the area just to the north of the temple, thus, profanating an important part of the inner temenos. Just as in Olympia or Nemea, the cult of the main divinity, Poseidon, was complemented by the cult of a hero, the heroised child Melikertes/Palaimon. 28 Despite the fact that the earliest explicit reference to a cultic "honour to be seen from afar" 28 In the most recent, extensive study of the cult of Palaimon, mainly based on the literary sources and the iconographical evidence (C. ONDINE PACHE, Baby and Child Heroes in Ancient Greece, Chicago, 2004, p. 1358180), the author remains descriptive and presents the evidence without any significant new insights. She uncritically repeats traditional hypotheseis, such as that the athletes were the ones who took the oath in the adyton of the Palaimonion: Pausanias (II, 2, 1) does refer to the oath, but does not specify whether it is an athletes' oath or not ; the connection between the oath in the adyton of the Palaimonion and the athletes is an assumption expressed by O. Broneer. The author refers to the temple of Palaimon as a tholos and not as a monopteros, the archaeologically and architecturally correct term. The iconographical evidence delivered by the pinakes from Penteskouphia is referred to, but without any mention of the possibility that the fragmentary youthful figure depicted on two pinakes seated on a sea monster and a dolphin respectively could actually have represented Poseidon, although there is at least one pinax depicting indeed the youthful, beardless Poseidon fighting with his trident. The problem of the adolescent standing alive on the back of a dolphin on some Corinthian coins and its connection to a mythical tradition, which would in fact contradict the myth of the dead boy's body brought by a dolphin to the Corinthian seashore, is only discussed in a footnote and briefly explained with the duality of the dead hero child and its living divinised counterpart. The problem of continuity or discontinuity between the Greek and Roman implementation of the cult are only randomly addressed and the author does not clearly expresses her views on this important issue.
BC, 29 there is no secure evidence whatsoever for the existence of a cult precinct for the child hero within the sanctuary of Isthmia before the first century AD. 30 Furthermore, the Pindaric poem most probably refers to a tomb or a precinct like the Pelopion or the Ophelteion, near the sea. All the information concern8 ing the actual cult practices in honour of Melikertes/Palaimon is of Imperial date. The first Palaimonion, a simple sacrificial pit for the holokaust, dates according to the relevant pottery to the mid8first century AD. While most scholars either tried to discover the Greek origins of the Melikertes/Palaimon cult at Isthmia based solely on literary and epigraphic sources of Roman date 31 or even dated the emergence of the cult in the Imperial period based on the same evidence, 32 M. Piérart convincingly argued that the cult of Melikertes/ Palaimon was certainly Greek but, in the form in which we can grasp it on the basis of the archaeological remains and written sources, it was actually reinvented by the Roman colonists of Corinth. 33 The reinvented cult needed 29 PIÉRART, "Panthéon et hellénisation dans la colonie romaine de Corinthe: la «redécou8 verte» du culte de Palaimon à l'Isthme", Kernos 11 (1998), p. 858109. While I wholly accept Piérart's idea about the 'rediscovery' of the cult of Melikertes/Palaimon after the foundation of the Roman colony at Corinth, I fail to recognise any cultic connection between Palaimon and Portunus at Isthmia, which supposedly led to the 'rediscovery' of the Greek cult by the Roman colonists (in his Fasti, VI, 5388552 and Metamorphoses, IV, 4168542, Ovid seems to be the first to identify Palaimon with Portunus and Ino with Mater Matuta). Piérart's further hypothesis that not only the foundation of the Antonine monopteros but also the reestablishment of the cult of Palaimon should be connected with the incidental discovery of the water reservoir of the early stadion in Imperial times contradicts the evidence from the sacrificial pits and should be dismissed because of the existence of an earlier Hadrianic monopteros without any spatial interconnection with water facilities. E. GEBHARD, "Rites for Melikertes8Palaimon in the Early Roman Corinthia", in D.N. SCHOWALTER, S.J. FRIESEN (eds.), Urban Religion in Roman Corinth. Interdisciplinary Approaches, Cambridge Mass., 2005, p. 1658203 argues in favour of a continuation of the cult practices without any break between the Greek and Roman cultural phases of Corinth. She reconstructs holocausts for the period before 146 BC using however the well8known literary sources of the Imperial period (p. 1748181). Gebhard emphasises the importance of a fragment by Euphorion (third century BC), which describes men placing the dead body of a youth (Melikertes?) on pine boughs while lamenting (This variation of the myth cannot be seen as an attempt to immortalize the child by placing it in the fire, cf. on babies immortalized through fire B. CURRIE, Pindar and the Cult of Heroes, Oxford, 2005, p. 3838385). Even if the fragmentary poem of Euphorion does describe a ritual mimesis of Melikertes' funeral, it cannot be used as an argument for the unchanged continuity of cult practices in honour of Melikertes/Palaimon. Gebhard accepts Piérart's hypothesis that the abandoned water reservoir played a constitutional role in the formation of Palaimon's cult at Roman Isthmia (p. 1978200), and suggests that it was the adequate facilities, so that between the mid8first and the late second century AD three sacrificial pits and two monopteroi were established to the east and later to the south of Poseidon's temple, in order to accommodate the cult of the child hero. It is not at all certain, that the holocaust for Palaimon -"the only osteologically demonstrated case" 34 -had its counterpart in the Greek cult of the hero. It is more probable that the sacrifice to Melikertes/Palaimon in the Classical to Hellenistic periods was quite different. Fact is, that the new facilities for the Roman cult of Palaimon dramatically changed the image of the sanctuary, and especially the area in the immediate vicinity of the temple for the main divinity, an area, which apparently remained untouched by any building activity worth telling for centuries (Fig. 2) . Transmitted rituals -"copied" places
During the fifth century BC a certain number of new cults entered the Athenian pantheon. At first glance, for none of them is the literary, archaeo8 logical and epigraphic evidence as rich as that concerning the case of the introduction of the Asklepios cult in the last quarter of the fifth century. For no used as the adyton described by Pausanias, already during the Flavian phase of Palaimon's precinct. 34 other cult foundation do we possess such an invaluable document as the fragmentary so8called stele of Telemachos, pieces of which are kept in Athens, London, Padua, and Verona. 35 The text gives most important and detailed information about the procedures regarding the ritual introduction of the new god into Athens via Piraeus by the Athenian Telemachos in 420/19 BC and the foundation of the sanctuary at the south slope of the Acropolis after the great plague. 36 The remains of the sanctuary were excavated in 1876 and 1877, but the architecture has never received the publication it certainly deserves. Moreover, the preconceived opinion that we are dealing with an absolutely private foundation created the idea of a sanctuary with a modest architectural setting. The reference to a wooden gate in the aforementioned inscription supported the idea of a precinct with temporary wooden architecture, if any, replaced after the middle of the fourth century by stone structures. J. Riethmüller most convincingly reconstructed the architectural and topographical development of the Asklepieion in his doctoral thesis. 37 The sanctuary seems to have been limited to the so8called east terrace, as the existence of an easily recognisable peribolos wall demonstrates. Attempts to attribute the banquet house also known as 'West' or 'Ionic' stoa to the Asklepios sanctuary are unfounded. We know from Pausanias that a number of sanctuaries lay to the west of the Asklepieion, 38 and visitors to these could have used the banquet house. The sanctuary seems to have at least three construction phases. In the first phase, attributed by Riethmüller to the Telemachian foundation, poros stone was used almost exclusively. Part of the peribolos wall, the cella of the temple, the west part of the altar, and the lower part of the so8called bothros belonged to this phase. It remains uncertain whether the spring in the Acropolis rock, normally identified with the Hallirhotis spring seen by Pausanias (I, 21, 4), predates the foundation of the sanctuary or not. In the late fourth or early third century the large stoa was built and the so8called bothros received a roof supported by four columns (Fig. 3) . It remains unclear, when the temple and the altar were enlarged, the East stoa remodelled and the South stoa added. At any case, the south stoa is a Roman construction. An inscription dating to 52/51 BC refers to the petition of Diokles, a priest of Asklepios and Hygieia, to finance restorations to the temple and the propylon. 39 It is tempting to connect this restoration to an overall remodelling of the sanctuary, but there is no evidence to support or reject such a hypothesis.
Fig. 3
The architectural layout of the Athenian Asklepieion with its temple, altar, spring, and bothros covered by a tetrastylon was certainly not an incidental development, but seems to be a very conscious functional and organisational measure modelled after the Epidaurian sanctuary. It was again Riethmüller who demonstrated that the tholos for the cult of Asklepios as a hero and the temple for his cult as a god in Epidauros find their Athenian counterparts in the bothros and small temple respectively. 40 The interconnections between the 39 IG II 2 1046. Athenian and the Epidaurian Asklepieion apparently go beyond these central cult edifices. A fragment of the aforementioned Telemachos stele documents for the year 413/12 BC (under the archonship of Kleokritos) the creation of a (sacred?) grove and further decoration in the temenos. 41 As F. Graf has pointed out, sacred groves seem to be a constitutive element of Greek Aklepieia, 42 and in Epidauros there was certainly one, 43 perhaps of olive trees, as suggested by an inscription referring to a procession, during which the participants were holding olive branches. 44 A sacred grove of olive trees and olive wreaths are documented for the Asklepieia in Epidauros Limera 45 and Pergamon 46 respectively. It becomes apparent that several important elements of the Epidaurian cult topography were introduced into the Athenian branch, and yet the procedure of the transmission did not end up with a slavish copy of the sanctuary in Epidauros, but, rather, with a dynamic adjustment of the architec8 tural elements in their new topographical context.
The Athenian Asklepieion is certainly not a unique case of a newly founded cult that required not only the transmission of the respective rituals, but also a Suppl. 10), p. 3298332 dismisses the reconstruction of the double nature of Asklepios' cult in his Athenian sanctuary with arguments that I do not find convincing: The fact that the term 'bothros' is indeed in the archaeological bibliography ambiguously used, does not in any form weakens the identification of the 'opening' as a place for sacrificial rituals, for a terminological problem cannot be used as an argument against an interpretation. Verbanck8Piérard favours the interpretation of the 'opening' as a water reservoir (already suggested by S.B. Aleshire). It is indeed possible, but it is definitely not the only way to interpret the 'opening'. As a third argument against Riethmüller's hypothesis the author states: "rien n'autorise l'interprétation de la fosse comme un bothros sacrificiel." While this is again true, there is indeed no secure evidence for the identification of the "fosse" as a place for the sacrifice to the hero Asklepios, we should also consider the fact that a festival in honour of Asklepios is called the Heroia, a detail, which the author prefers to silently pass over. While I would agree with Verbanck8Piérard about the practical problems connected with a possible blood offering at the bothros, as suggested by Riethmüller, I would prefer to rethink only the reconstruction of the sacrifice's form, and not the general concept of the double nature of Asklepios in Athens itself. Most recently, MITCHELL8 BOYASK, o.c. (n. 36), p. 1158117 stressed the architectural and structural uniqueness of the Athenian Asklepieion. The author based, however, his assumption solely on F. Graf's article on Greek Asklepieia of 1992 ignoring Riethmüller's articles and above all his monumental two volume doctoral thesis. Mitchell8Boyask's book, which is actually full of intriguing ideas, presents, nevertheless, an example for the limitations imposed on a study almost exclusively based on a single category of evidence (in this case Athenian tragedies). 41 recreation with necessary adjustments of the original architectural and topographical setting. One can here include, e.g., the construction of artificial caves for the celebration of the Mithraic mysteries or for Dionysiac cults.
Perhaps the most illustrative example for the transmission of elements of the original sacred place into a new environment is the imaginative recreation of Nilotic landscapes in sanctuaries of the Egyptian deities outside Egypt. In the cults of Isis and Sarapis water had an important role. Many of the Egyptian ceremonies were tightly connected with the river Nile. Participants at numerous festivals in Egypt drank the holy water of this river, which was in many cases identified with Osiris. 47 Such rituals concerning holy water were transmitted together with the cult of the Egyptian deities and required an adequate architectural setting. Most of the sanctuaries for the Egyptian deities have water facilities in some form. 48 Best documented are such constructions in the sanctuary at Gortyn on Crete, in the Sarapeia on Delos, and in the sanctuary of Isis at Pompei. 49 The literary sources attest to the firm belief of the cult participants that the water in such sacred places was indeed water from the river Nile.
In Pergamon, German archaeologists are currently studying a huge sanctu8 ary (ca 270 × 100 m) dedicated in all likelihood to the Egyptian deities. which -according to LEMBKE -was originally conceived as a temple for the cult of the emperor with Antinoos as a synnaos after his death. The death of Hadrian's favourite in the Nile and his primary deification first in Egypt would explain the Egyptianizing sculpture and the presence of water facilities. It seems to me improbable that such a massive building project connected with the cult of the emperor and his favourite would have left no trace whatsoever in the written sources. In her published PhD thesis, the author was apparently more sceptical towards the alleged role of Hadrian in promoting the Egyptian cults, cf. K. LEMBKE, Das Iseum Campense in Rom: Studie über den Isiskult unter Domitian, Heidelberg, 1994, p. 136: "m.E. ist überhaupt die sanctuary was most probably constructed during the reign of Hadrian. 51 The temple building is a brick construction that consists of three shrines and a big courtyard. The middle shrine, the so8called Red Hall, dominates the central part of the modern city of Bergama. The space in front of the East wall of the temple's middle part is occupied by a big platform; the podium for the cult statue is situated on it. In front of the platform, there is an oblong trench and a water basin with three marble troughs. The underground space beneath the platform was used as a cistern. In front of the side8shrines, there were also water facilities in the form of twin basins (Fig. 4) . It is most probable that the water in the temple of Pergamon was understood as the Nile and was used for rituals concerning the cult statue (for example bathing), while the cistern could be a substitute for the headwaters of the Nile. 52 The Egyptianizing sculpture certainly emphasized the impression of a Nilotic environment. 53 Fig . 4 A further example of the virtual presence of the Nile in a sanctuary outside Egypt was excavated at the city of Dion in Macedonia. Here, the cult of Isis seems to have replaced an older cult of Artemis already in the second century Bedeutung Hadrians hinsichtlich der ägyptischen Religion im imperium Romanum überschätzt worden." 51 Despite the fact that there is absolutely no historical evidence, the idea of Hadrian being the initiator and financer of this project is very widespread, cf. A.8K. RIEGER, "Pergamon und Rom. Überlegungen zur städtebaulichen Bedeutung und zur Bauherrschaft der Roten Halle in Pergamon", in HOFFMANN, o.c. (n. 8) BC, but the architectural remains of the Isis sanctuary date to the second and third centuries AD. The topography of the sanctuary presents a combination of different cults (Isis Lochia, Isis Tyche, Aphrodite Hypolympia) with apparently various water facilities. The central podium temple is dedicated to Isis Lochia with an altar in front of the temple, and just behind it to the east, the beginning of a long trench flanked by parapet walls with columns on their top. The trench is connected to the water reservoir underneath the temple of Aphrodite Hypolympia to the north of the temple of Isis Lochia and symbolizes the Nile. In Dion the concept of a 'man made' Nile is even better realized than in Pergamon in form of this trench. To the south of the central building stands the temple in honour of Isis Tyche with her cult statue found in situ in the apsis during the excavations. An oval shaped water basin was found in front of the statue. 54 In the Isis sanctuary of Dion water was literally omnipresent.
Ethnically and / or religiously defined groups in an alien environment
The cult of the Egyptian deities outside Egypt represents the case of a cult being transferred into a new cultural context bringing its own rituals and its own architectural design into the new setting, but remaining open for participants interested in the new cult. A 'missionary' character is obvious; the transfer of the cult of the Egyptian deities was not strictly connected to a specific, closed group wishing to perform the rituals known from its homeland in separation from the indigenous population; such cults needed new followers in order to survive.
The numerous Diaspora synagogues represent an entirely different para8 digm. A Diaspora synagogue fulfils the wish of a firmly defined group of people to perform their own rituals in adequate architectural settings in a geographically, culturally, and religiously alien context. The oldest and perhaps one of the most problematic Diaspora synagogues was excavated in 1912 on the small island of Delos, one of the most important ports of the Hellenistic world. 55 have been larger in antiquity, since possible annexes remain unexcavated or have been destroyed by the intruding sea. Fig. 5 The synagogue was originally founded in the late second century BC. In a model study of the edifice, M.
Trümper was able to demonstrate that the building was conceived and used as a synagogue from the very beginning and had six architectural phases of use (Fig. 5) . 56 It is extremely difficult to develop a typology of the Diaspora synagogues, mostly because it is the specific functionality and not the strictly defined architectural design that characterizes these build8 ings. 57 There are, however, some important aspects shared by most Diaspora synagogues. Archaeological discoveries from Ostia, Delos, Priene, Dura Europos, Gerasa, and Sardeis strongly suggest that water facilities (cisterns or fountains) and gathering halls were common features of Diaspora synagogues. In some cases the entrance area was occupied by colonnaded structures, precisely as in Delos. A further interpretive problem concerning the Delian synagogue is its actual attribution to a particular Israelitic religious group. For a long time the building was considered as the earliest example of a Jewish Diaspora synagogue. In 1980, however, two Samaritan synagogue inscriptions were found just 90 m north of the building, suggesting that the structure could have been a Samaritan, rather than a Jewish synagogue. 58 In any case the Delian building is a good example of how the implantation of Near Eastern religious beliefs shaped sacred space in a new context because of the specific needs dictated by religious practices (especially physical purity, study, gathering, and perhaps prayer 59 ), without a slavish imitation of architectural design. In the case of the Diaspora synagogues, the sacred space is defined by the practical needs of the cult, and not by the blind orientation towards the place of religious origin. 60 Polytheistic systems are of course less exclusive, and yet the profound need to transfer cults, rituals, and elements or concepts of the religious architecture from one's homecountry is also apparent among Greek merchants, colonists, and mercenaries. Naukratis, the "Greek" city in the Nile delta, is perhaps the most perspicuous case for the transfer of cults in the course of trade contacts, which led to the permanent presence of Greeks on Egyptian soil. According to Herodotos nine Greek cities (Chios, Teos, Phokaia, Klazomenai, Rhodos, Knidos, Halikarnassos, Phaselis, and Mytilene) founded a common sanctuary under the name Hellenion, while "the Aeginetans made a precinct of their own, sacred to Zeus; and so did the Samians for Hera, and the Milesians for Apollo." 61 Two more sanctuaries not mentioned by Herodotos were identified, which were dedicated to the Dioskouroi and to Aphrodite, the latter also known through later literary sources. 62 There is nothing special about Greeks arriving in a foreign country and founding sanctuaries for their deities. 63 Nevertheless, the discovery of so8called Hera cups produced on Samos and imported to Naukratis demonstrates the strong connections between the main sanctuary of Samos and the Samian sanctuary of Hera in Naukratis. 64 These plain cups with Hera8dipinti were produced only on Samos and were used exclusively in the cult of Hera. 65 Their discovery in Naukratis means that the Samian inhabitants of Naukratis not only introduced their general religious concepts, but, moreover, that ritual practices were apparently reproduced in great detail abroad, so that the vessels used in the cult were directly imported in order to avoid potential ritual failures. The excavated remains at the Hera temenos in Naukratis do not allow any conclusions about possible interrela8 tions between the Samian and Naukratian sanctuaries of Hera as regards spatial organisation and architectural design. Ikaros (modern Failaka), a small island in the Arabian Gulf, is an excellent example for the transfer of Greek religious ideas and architec8 tural forms through mercenaries, soldiers or immigrants. Danish archaeologists discovered in 1958 a Seleucid fortress, which according to the numismatic evidence was founded around the mid8third century BC. 66 Within the fortress two temples dating to the third century were excavated. 67 Almost nothing remains of the so8called temple B, apparently a Doric structure. Temple A is a typical small Greek Ionic temple in antis without a peristasis (Fig. 6) . While concept and design are Greek, the masonry techniques (for example the use of the pointed chisel) point to local traditions. 68 In 1982 French archaeologists discovered directly by the sea to the southeast of the fortress a small temple of a quite unusual plan consisting of a small naos, a wider pronaos and an open courtyard (almost half of the building is now lost). A painted dedication on an altar identifies the divine owner of the sanctuary as Artemis (Fig. 7) . It seems that the temple was founded during the rule of Antiochos III at the very beginning of the second century BC. 69 Fig . 7 Two important, but nonetheless problematic epigraphic finds refer to religious aspects concerning the temples of Soter and Soteira, most probably those of Zeus and Artemis. The older one is a dedication of Soteles an Athenian (or Soteles and Athenaios or Soteles son of Athenaios) and other soldiers to Zeus Soter, Poseidon and Artemis Soteira. The exact dating of the inscription cannot be determined: The fourth and the early third century are the most often suggested datings. This makes three interpretations possible: Greek cults were implanted on the island either through mercenaries of the Achaem8 enid emperors or through soldiers of Alexander the Great, or after colonizing activities of the Seleucid rulers. The suggestions about the dating of the second inscription vary between the mid8third and the first half of the second century. In this epigraphic document an unknown Seleucid king demands among other things the transfer of the temple of the Saviour Goddess (Artemis Soteira) into the precinct of the Saviour God (Zeus Soter), a demand that had been ignored at least once in the past. According to D.T. Potts the inscription refers to the transfer of the temple by the sea into the fortress, where the temple of Zeus Soter stood. 71 K. Jeppesen suggested, however, that the temple to be transferred has not been excavated yet, and that the new temple of Soteira demanded by the Seleucid king should be identified with temple B. 72 The archaeological material and the epigraphic evidence attest to the intense presence of Greek elements on the island. The foundation of the temples inside the fortress has an apparent general cultic background (mercenaries or soldiers wished to see their own religious beliefs implanted on the island and in the adequate architectural setting), but the demand of the unknown Seleucid king to transfer the indigenous cult place of Artemis into the Greek enclosure obviously demonstrates a conscious policy to reinforce the Greek elements by means of religion. 73 An older, pre8Greek cult was to be transferred to a new environment and this automatically implies changes of both the original and the new sacred space. In this case sacred time was also to be changed, since an agon was part of the new arrangement.
The synagogue on Delos presents an example for the creation of sacred space by a religious group desiring to remain exclusive and self8sufficient after its voluntary migration to an alien cultural, religious, and social context. Ikaros, on the other side, is certainly a representative example for a cult transfer due to military expansion accompanied and followed by migration waves. However, in the case of Ikaros we are not dealing with clearly defined, closed religious groups, and the attempts to mix indigenous and Greek religious elements are an obvious demonstration of that. But what happens, if individuals or groups are forced to migrate, in some cases due to religiously motivated tensions? The erection of a Jewish temple in Ptolemaic Egypt in the first half of the second century BC is an interesting case for the transfer of rituals and partially of concepts of sacred space because of tensions, banishment, and rivalry. Shortly after 162 BC, a Jewish temple was built in Leontopolis, 74 which was destroyed some time after the destruction of the temple in Jerusalem by Titus. Onias, the exiled son of the high priest Onias, had asked for permission to do so, and Ptolemaios VI not only allowed the erection of the temple, but also granted the land needed in the nome of Heliopolis. According to the literary tradition Onias' temple "was rather to rival the Jews at Jerusalem, against whom he harboured resentment for his exile, and he hoped by erecting this temple to attract the multitude away from them to it." 75 No archaeological remains have been traced so far, and our main literary source, Flavius Josephus, delivers invaluable, but nonetheless contradictory information about the appearance of the temple. In his Jewish Antiquities, Josephus stresses at least twice that the temple in Leontopolis was built in dependence on the temple in Jerusalem: "and being treated with honour by him and his wife Cleopatra, he received a place in the nome of Heliopolis, where he built a temple similar to that in Jerusalem; " "wherefore I beg you to permit me to cleanse this temple, which belongs to no one and is in ruins, and to build a temple to the Most High God in the likeness of that at Jerusalem and with the same dimensions." 76 But in the most detailed description of the Leontopolitan temple in his work on the Jewish war, Josephus states exactly the opposite: "Here Onias erected a fortress and built his temple, which was not like that in Jerusalem, but resembled a tower of huge stones and sixty cubits in altitude. The altar, however, he designed on the model of that in the home country, and adorned the building with similar offerings, the fashion of the lampstand excepted; for, instead of making a stand, he had a lamp wrought of gold which shed a brilliant light and was suspended by a golden chain. The sacred precincts were wholly surrounded by a wall of baked brick, the doorways being of stone." 77 architectural similarities to the temple in Jerusalem, but in its overall spatial design must have been quite independent. However, in one very significant detail Onias consciously orientated himself towards Jerusalem: the altar. Apparently, the altar, the most important architectural part in the ritual spatial organisation of the Leontopolitan temple had indeed to copy (^ξεyιyzσατο) the one standing in Jerusalem, since there were no innovations or alterations of the sacrificial rituals in the temple of Leontopolis. 78 Centre and periphery -The creation of bonds by means of sacred architecture Fig. 8 During the fourth century BC dedications of temples in sanctuaries became rare, 79 and yet it is exactly in this period that the Karian sanctuary of Zeus at Labraunda experienced an unprecedented and extravagant building activity financed by the dynastic house of Halikarnassos. Until the last quarter of the fourth century the sanctuary apparently consisted only of a sacred grove and an altar. 80 architrave, the proud benefactor immortalised his action (Fig. 8) . A stoa and the temple -the latter remained, however, unfinished -completed the programme of Mausolos. His brother and successor, Idrieus, continued the building programme between 351 and 344 BC. The temple received its peristasis and a second banqueting house, Andron A, was erected, resembling in style, material used, and even dedicatory inscription Andron B. 81 With the erection of two further oikoi and a propylon, the sanctuary of Zeus acquired an overall Greek appearance. Within four decades the Karian dynastic house had transformed a local sacred place into an important sanctuary with a Greek outlook. 82 The desire for a Greek cultural identity was expressed in a religious context by means of architecture and language in the prominently positioned dedicatory inscriptions. Because of the similar zigzag approach from the propylon to the temple, P. Hellström went as far as to express the intriguing hypothesis that the Hekatomnids had the "ambitions to create a new Delphi in a new Hecatomnid East8Greek empire," -a hypothesis, which is, however, impossible to prove. 83 The wish to create virtual bonds between a cultural and/or political centre and a city in the periphery using religious architecture was fulfilled in a more subtle way by the Aphrodi8 sians. In 1979 a large sanctuary complex was excavated in the Karian city of Aphrodite. The dedicatory inscriptions inform us that it was erected in honour of Aphrodite, the Theoi Sebastoi and the Demos. The complex con8 sists of a propylon, two long and extremely elaborated porticoes, and a podium temple (Fig. 9) . Construction most probably started under Tiberius and was completed under Nero. A major re8building took place under Claudius, as stated in an inscrip8 tion. 84 The complex has an east8west orientation. One entered at the West end through the aforementioned propylon and stood on a very long and very narrow paved area, flanked by tall three8storeyed porticoes lavishly decorated with large relief panels in the upper two storeys. At the East end of the complex the temple for the imperial cult was set up on a terrace. R.R.R. Smith demonstrated that the layout, not the architectural details, of the Aphrodisian Sebasteion is reminiscent of the two imperial fora that existed at the time in Rome, the Forum Iulium and the Forum Augusti. The complex at Aphrodisias is in terms of its concept even closer to the Forum Iulium in the separate placing of the temple at the end of the colonnades. 85 The Sebasteion seems to have been a part of a conscious attempt of the Aphrodisians to demonstrate their tight links to Rome and especially to the Julian family. Despite the Hellenistic forerunners in Asia Minor, the worship of a sovereign must have been new to the city of Aphrodisias.
The Aphrodisian Sebasteion is an exquisite example for both adapting architectural models from the capital of the Roman Empire and at the same time creating an entirely new concept of the sacred space. The city apparently used Roman imperial models, while simultaneously introducing innovative details. After establishing the cult of the Theoi Sebastoi, the Aphrodisians had to create a totally new architectural setting. The solution found is ingenious: A structure reminiscent of the imperial fora, but without slavishly copying them, concentrated totally on the cult of the emperor, since every conceptual detail served the intensification of the aesthetic effect of the imperial temple. The whole complex with its three storeyed colonnades, its extremely narrow paved area, and the temple elevated reminds us of the cella of a Greek temple with a temple instead of a cult statue at the end of the 'cella'. In this ingenious way the city could demonstrate its affiliation to the Julian family. 86 
Conclusions
The examples for the transmission, adjustment, or even radical change of religious architectural settings that were presented are only a very small selection of evidence provided by the archaeological and textual sources for a phenomenon, which I would like to subsume under the term 'dynamics of ritual space'. 87 Examples have been intentionally selected, which indeed appear to have very little in common, except for the fact that each one of them illuminates a different aspect of this very complex phenomenon.
The brutal interruption of the ritual tradition at the altar of the temple in Jerusalem was the only case, in which violence played such an eminent role in the transformation of ritual practices and sacred space. The antagonism between the Christian and the pagan religious systems in late Antiquity, which marked the beginning of the transformation of innumerous temples into churches, belongs, of course, to the same category. All other cases presented in this study, deal with more or less peaceful developments, which are due either to internal changes or external influences. The transitory ritual at the sanctuary of Artemis Orthia at Sparta, the sacrifice to Artemis Laphria at Patrai, the cult of Palaimon at Isthmia, and the last phase in the architectural development of the sanctuary of Demeter and Kore at Corinth are all connected with internal changes of existing cults (Orthia, Palaimon, Demeter and Kore), rituals (Laphria), and sacred places (all cases) intensified through an external influence, the dynamic communication between the Greek and Roman conceptions of religion and especially of ritual practice. In the case of the sanctuary of Artemis Orthia at Sparta, for example, the transformation of Spartan society did not lead to the disappearance of an old ritual, but to a change or broadening of its functional spectrum. The flagellation of the youths was not any more basically one of the elements that constituted a local Spartan identity, but became also a spectacle and an agon for others to watch, and this again required a change of the setting. A similar observation can be made about the other examples, for in no case are we confronted with the total abandonment of a cult or a specific ritual practice. On the contrary, we observe dynamic adjustments of well established, pre8existing cults and rituals to new needs, new ethnic identities, and new concepts of how religion should and could be practiced.
Both the copying in Athens of an Epidaurian architectural concept, which reflected Asklepios' duality as a god and a hero, and the reproduction of the Nilotic landscape in cult places of Egyptian deities are connected to important aspects such as the interdependences of cult practice, physical environment and mythological topography (i.e. the importance of the Nile for the Egyptian cults, the dual character of Asklepios). Not only the cult of the Egyptian deities, but also that of Asklepios are alien forms of cult practice in a new environment. This statement is obvious as regards the cult of the Egyptian deities in a Greek cultural context, but it also applies to the cult of Asklepios, which ultimately overshadowed some of the earlier indigenous healing cults in Athens. It is selfevident that the Epidaurian Asklepios needed some adjustments before he became an 'Athenian', without ever loosing his original character, for his main festival, the Epidauria, always reminded the Athenians of the origin of their quite similar questions, but concentrates on Mircea Eliade's theoretical models and their validity in the contemporary phenomenology of religion. new god. Although we are not dealing with the invention of a new cult like, for example, in the case of Glykon and its 'creation' by Alexander, the introduction of Asklepios to Athens or of Sarapis to Delos are tightly connected to individuals, who brought foreign cults to their new environment and certainly played an important role in the transmission of the adequate spatial concepts of the original cults.
The well studied, but also very complex phenomenon of the Diaspora synagogues brought us to a different form of interdependence between ritual and space. In the case of the Jewish (or Samaritan) communities, closed religious groups conceived sacred places that fulfilled the essential religious need for gathering. The architectural form was neither a private house nor a religious association's place, but something new, reminiscent of both aforemen8 tioned architectural types, and yet at the same quite distinct. The particularity of the synagogues as regards the phenomenon considered in this article is that they are not trying to transfer the architectural or, even more general, spatial concept of the temple of Jerusalem in a new environment. The religious needs are decisive in the creation of the synagogues and not their architectural interdependence with the temple in Jerusalem. Water facilities appear to be an essential element of a synagogue, and in this respect synagogues at least superficially present similarities to the sanctuaries of the Egyptian deities. And yet, water in the sanctuaries of Egyptian deities represents the river Nile, thus, it is the quintessential part of the spatial and religious structure of a sacred place. In synagogues, water is important, too, but more as a means to achieve the physical purity needed for religious purposes.
Compared to the synagogues and their architectural disassociation from the temple in Jerusalem, the creation of a Jewish temple in Leontopolis presents the other end of this line: a sacred place created partially in conscious dependence on the temple of Jerusalem and at the same as its rival. The altar in Leontopolis was a copy of the one in Jerusalem, thus religious architectural form became an important means in the battle over religious authority. It is remarkable that after the destruction of the temple in Jerusalem by Titus, the temple in Leontopolis had to be closed, for it was also considered a trouble spot of significant potential.
Naukratis is a particularly interesting example for the transfer not only of cults and ritual practices in general, but also for the importance of cult instruments and further paraphernalia that were imported to Naukratis from the mother8cities to be used in the relevant cults of the Greek city at the Nile's delta. Whether the ritual space in the Naukratian sanctuaries was structured according to that in the respective sanctuaries of the mother8cities has to remain for the time being unanswered. The transformation of the religious landscape of ancient Ikaros in the Arabian Gulf demonstrates the importance of a particular form of mobility for the introduction of rituals and their adequate architectural form into a different region: the mobility of soldiers. Furthermore, Ikaros is in a later moment of its historical development an example for a peacefully forced mixture of new and indigenous cultural and religious elements by a Hellenistic ruler, who apparently used religion and religious architecture as a means to create relative homogeneity; in a certain way this was what Antiochos IV tried to accomplish, but aiming at a homogeneity based on the religious traditions of a single culture, his own.
Finally, the architectural Greekness of the sanctuary of Zeus at Labraunda and the indirect imitation of a most central element of Roman topography (Forum Iulium) by the planers of the Sebasteion at Aphrodisias in a subtle way express the particular symbolic interconnection between sacral architecture and the attempt to create cultural and political bonds. In my view, especially the Aphrodisian Sebasteion goes even further by creating a virtual open space cella with the temple for the imperial cult in place of the cult statue.
Violent interaction, social transformation, peaceful cultural communication, migrational waves, the introduction of new cults, the mobility of ethnic and religious groups, ideological and political factors, and rivalry between cult places are only some of the parameters that one needs to take into account, when studying the dynamic relation between rituals and their architectural and geographical setting. A sacred space continuously used between the eleventh century BC and the fourth century AD (e.g. Isthmia) does not by all means presuppose the same cult, the same ritual practices, or even the same architec8 tural design for this whole vast period of time. The assumption of continuity in ritual practice is increasingly considered an illusion. But also the concept of a fixed and unchanged sacred space can be proven to be a methodological and interpretive pitfall. 88 Sacred space, in general, is an anthropogenic concept and a socio8cultural construct. Despite the conservative nature of religious practices, the mortals responsible for administration and cult in Greek sanctuaries sensitively reacted to changes occurring in the religious, social, political, and cultural context, dynamically adjusting the architectural outlook of sanctuaries to the development of ritual practices.
Joannis MYLONOPOULOS 88 One of the most often recurring interpretive pitfalls appears to be the assumption that Christian churches represent a continuity in the use of sacred space, see for example W. BURKERT, Greek Religion. Archaic and Classical, Oxford, 1985, p. 84: "even Christians followed tradition, erecting chapels in place of sanctuaries or transforming temples into churches." See, however, CHANIOTIS, l.c. (n. 4), p. 147. 
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